
ALEXANDER THE GREAT AND THE INDIAN 
GYMNOSOPHISTS IN HEBREW TRADITION 

BY LUITPOLD WALLACH 

I. 

ALEXANDER THE GREAT AND THE ELDERS OF THE SOUTH 

1. Plutarch in Alexander's Life (ch. LIX) speaks of Indian 
Gymnosophists who gave Alexander trouble by abusing those 
native princes who had attached themselves to his cause, and 
by inciting the free tribes to revolt against him. Plutarch re- 
ports the following dialogue between Alexander and these philos- 
ophers, believed to have taken place after the lat.ter had been 
subdued (Plut. Alex. LXIV, ed. B. Perrin, The Loeb Class. 
Library, vol. VII, London 1919, pp. 405 ff.): "He captured ten 
of the Gymnosophists who had done most to get Sabbas (viz. 
one of the native Indian princes) to revolt, and had made the 
most trouble for the Macedonians. These philosophers were 
reputed to be clever and concise in answering questions, and 
Alexander therefore put difficult questions to them, declaring 
that he would put to death him who first made an incorrect 
answer, and then the rest, in an order determined in like manner; 
and he commanded one of them, the oldest to be judge in the 
contest. The first one, accordingly, being asked which, in his 
opinion, were more numerous, the living or the dead, said that 
the living were, since the dead no longer exist. The second, 
being asked whether the earth or the sea produced larger animals, 
said the earth did, since the sea was but a part of the earth. 
The third, being asked what animal was most cunning, said: 
'That which up to this time man has not discovered'. The 
fourth, when asked why he had induced Sabbas to revolt, replied: 
'Because I wished him either to live nobly or to die nobly'. 
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The fifth, being asked which, in his opinion, was older, day or 
night, replied: 'Day, by one day'; and he added, upon the king 
expressing amazement, that hard questions must have hard 
answers. Passing on, then, to the sixth, Alexander asked how a 
man could be most loved; 'if', said the philosopher, 'he is most 
powerful, and yet does not inspire fear'. Of the three remaining, 
he who was asked how one might become a god instead of a man, 
replied: 'By doing something that a man cannot do'; the one 
who was asked which was the stronger, life or death, answered: 
'Life, since it supports so many ills.' And the last, asked how 
long it were well for a man to live, answered: 'Until he does not 
regard death better than life'. So, then, turning to the judge, 
Alexander bade him give his opinion. The judge declared that 
they had answered one worse than another. 'Well, then,' said 
Alexander, 'thou shalt die first for giving such a verdict'. - 'That 
cannot be, 0 King,' said the judge, 'unless thou falsely saidst 
that thou wouldst put to death first him who answered worst.' 

(LXV) These philosophers, then he dismissed with gifts; ..." 
An older and more original version of this conversation was 

found by Ulrich Wilcken in a Greek papyrus of the Museum 
in Berlin, Germany, (Pap. Berol. 13044 saec. II/I B. C.).' It 
is to this older group that the dialogue in the Latin Metz Epitome 
saec. X of Alexander's Gesta likewise belongs.2 A tradition 
different from the one shown by these older documents is seen 
in the Greek Alexander-romance, the so-called Pseudo-Callis- 
thenes (III,6), believed by Wilcken and Ausfeld to have origi- 
nated by 200 B. C.,3 whereas Wilhelm Kroll suggests the third 

I "Alexander the Great and the Indian Gymnosophists", Sitzungsberichte 
der Preussischen Akademie der Wissenschaften, Phil.-hist. Klasse, 1923, 
p. 150 ff.; for further details concerning the transmission of the antique col- 

loquy, see B. Broeler et Fr. Boemer, Fontes Historiae Religionum Indicarum, 
Bonn, 1939, p. 69-75. About the historical facts cf. J. Gutmann, lrpi linD:m2 

wnv, Fyna, Tarbiz XI, 1940, pp. 271-274. I am indebted to Professor Ismar 

Elbogen for a few suggestions concerning the wording and to Professor Marcus 
for his fine understanding. 

2 Wagner, Incerti auctoris epitome rerum gestarum Alexandri Magni, in 
Fleckeisen's Jahrbuecher fuer classische Philologie, 26. Supplementband, 1901, 
p. 93 iff. 

3 Der griechische Alexanderroman, ed. W. Kroll, Leipzig, 1907. 
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century C. E. as its presumable date.4 A Hebrew-Aramaic 
version of the conversation is to be found in the Babylonian 
Talmud, Treatise Tamid. 

2. The following is the text of the dialogue as presented in 
Tamid 31b-32a:s 

m'r: ,9 lq= P?l y: 1 mr=m it pnr yq" :'=rn p ,lrn qt .t 

*..-.. . n^inn zi - w a1W i9 rni ?pynn IiN ninn iwi3 D W 9"K .3 

.... 6ns 2ns 2N T itIKnn rr9 iInD i^lm 1K ninn m33 -iitA l"N .3 

b.nJ nt 2,-1,i I-InN? ?0. rpn n. l ,E niz , 1 . 

.1Ils nK 31:Dn 2iNK ?n31 Ivnpnn 1,n1 ,fNK 

.jpi: Mnz rom 2, ttN ?T^py Ivpno 117"K , "e 

.M pinm-1yiD1 1 m 
.M n6nn ima1K rp? 1 2 

.B, rm 2 ,E .6m 1 3 
.B riy-nl-m::mn in.r ,M 'ip'r, 1 "I 

.M :om. 3 .M 'tm 2 ,M nmy' 1 n1 

a Comp. Ps. 103, 11-12. 
b Aboth 4, 1 and 2, 13. 

4 Guilelmus Kroll, Historia Alexandri Magni (Pseudo-Callisthenes), Recensio 
Vetusta, Berlin, 1926. 

s As for Tamid there are no Dikduke Sofrim by Raphael Rabbinowicz, the 
following sources are used: 

B: The text of the treatise as given by the Editio Bomberg, Venice, 1522; 
M: Strack's facsimile edition of the Codex Monacensis 95, Leyden, 1912, 

vol. II (the only manuscript of the Babli completely preserved); 
E: Jacob ben Solomon ibn Chabib's Collection of Agadoth ipy"' 'vy as 

contained in iw, n'n, Venice, 1566, f. 184b. 
The copies used for this investigation were those belonging to the Library of 
the Jewish Theological Seminary of America. Regarding the transmission 
of M, note the important fact that the colloquy, written originally in Pales- 
tinian-Aramaic, has been partly translated into the variety of the Aramaic 
idiom that underlies the Babli. In this respect, the last sentence of the col- 
loquy is particularly instructive. Palestinian-Aramaic plnnri' ' has been 
rendered by M in Babylonian-Aramaic: rirmvn3 . 
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doftheW 4sag s. D ,A"t thenumb ey ofnt quest iny nn otn . 

:rt3 R 1mD a7 in31' ,DVl 1D unD 6in-I, ,aiUsD i D p - ,'cin iDn 

KmC Tr'Di 'K <nw:p3 ,i 1JDK J-n7rn' 'K 5TI1D , ' ;' -; , .t 

.nm3 3LOD ,' ?,:p5 plnD,nna 1' nn ,NX .D 
t3r,:in: f1et ,ur s t?'ot t nfnotn qu'esn , t,Dps isa Kn t,st .'b 

5.MT: 4NDiD1 'K' bi6 

.llN'jinK bM S:n-r-i HD ^"wZ TI 3' H 155-:1- 2' nn' 1W'9 2D 

3. Comparison shows that the Talmudic version of the 
dialogue ist of exact counterpart of the older form of the col- 
loquy. First comes the title, anticipative of the subject to be 
treated; then, the questions themselves, and, finally, the reward 
of the sages. As to the number of the questions, we cannot 
accept the system of Michael Guttmann.6 There can be no doubt 
that each of the questions 4-6, though subdivided in several 
parts, forms an indissoluble unit, as is implied by certain in- 
trinsic features. As to the fourth question, this is attested by 
its very origin. As for the fifth and the sixth questions, the 
reaction or the rejoinder of Alexander bears evidence to the 
same state of affairs. The coincidence with the older version 
of the dialogue unequivocally reveals the literary origin of the 
Talmudic transmission. Its source must be more archaic and 
original than the one underlying Plutarch's version. The parts 
written in Aramaic represent the original text, while those written 
in Hebrew contain subsequent recasts, variations, and amplifica- 

.M yi, 7 ,B n-m 6 B n,B-, 5 ,M ini~n Mw, 4 ,M ni:n;i 3 ,, =2-1 1 
.B n-i', ,, 1 t 

.B 7n= ,E 5 ,M :om. tnnz-lpnv 4 ,E M ,5r 3 ,M E iz,3,z 2 ,B 1nI 1 n 
.B r, ,E 5 ,M inimDn 4 ,M iSz: 3 ,M p=1 2 ,M Hm,mp ,B 1 ' 

.E ,ii 3 ,E 1'mm: .M 1Uibt vi 2 ,M in,r~izt 1 

c Latin Epitome p. 109: quid homo debet facere ut omnibus iucundus sit? 
d Comp. Aboth 1, 10. 

6 Maftea4 Hatalmud III, 1 (Breslau, 1924), p. 67. 

50 [4] 
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tions. In contrast to Th. Noeldeke's surmise, the dialogue as 
transmitted by the Talmud does not seem to represent an 
independent Jewish tradition.7 On the other hand, from occa- 
sional coincidences of other Alexander legends contained in 
B. Tamid 32ab with Pseudo-Callisthenes, no interdependence 
can be deduced; both documents may as well have resorted to 
the same sources of the Alexander tradition. 

The first three questions are treated much the same way as 
is usual in a rabbinic text. Alexander questions not the Indian 
Gymnosophists, but the Jewish sages of the South, whose answers 
are duly "learned". The tripartite fourth question has been 
suggested by the well-known passage M. A both 4, 1. The fifth 
implies a tradition similar to the one postulated by Plutarch's 
fourth question. The sixth question is the exact counterpart of 
the same question in Plutarch. From the eighth question on- 
ward, there is complete harmony between the Talmudic version 
and the older form of the dialogue as represented by both 
papyrus and epitome. The ninth question is reminiscent of the 
first sentence in Plutarch, at least, from the viewpoint of the 
content. ~DD is a bowdlerized form of Sabbas, who made trouble 
for Alexander, getting Indian tribes and Gymnosophists to revolt 
against Alexander. 

The Gemara to the third question (o,' ,n mDDub ,D1 mn -n 
nrim mnl) objects to the cosmologic speculations of the first 

three questions, implicitly referring to M. Chagiga II, 1, oppos- 
ing apocalyptic and Gnostic ideas. The answer to the second 
question follows in the wake of the opinion and argumentation 
of the Rabbanan(B. Chag. 12a; Yer. Chag. I I, 1 ed. Krot. f. 77b; 
Ber. R. I, 15 ed. Theodor, p. 13). The Gemara makes it evident 
that the answers to the first three questions were already fixed, 

7 Th. Noeldeke, Beitraege zur Geschichte des Alexanderromans, Vienna, 1890, 
p. 7. In his private copy of the book (owned at present by the University 
Library of Tuebingen, Germany), Noeldeke asserts the independence of the 
Talmudic transmission of the colloquy, arguing that similar questions occur 
in Arabic pastoral songs (edited by A. Socin). He admits that problems 
regarding the cosmos may have always originated homogenetically and 
polygenetically, the congruence being now and again an almost literal one. 
There can be no doubt, however, as to the second-hand nature of the Talmudic 
transmission. 
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when it began to argue about each single question. This is par- 
ticularly evidenced by the Gemara to the answer of the Elders 
to the third question. Here, the opinion is voiced that the 
positive and, according to M. Chag. II, 1, incorrect answer to the 
second question can be solely ascribed to the circumstance that 
the sages believed it was by a mere accident that Alexander posed 
this illicit question about Maase bereshith. Now, this is an un- 
mistakable logificatio post festum. This argumentation discloses 
that an already extant tradition, of allegedly Jewish origin, was 
arranged so as to harmonize with the opinio rabbinica. 

It follows from the eighth question that, according to the 
original source of the Talmudic tradition, Alexander was asking 
his questions of the individual Elders. No responsibility for the 
answer given could rest upon each single Elder, inasmuch as he 
had spoken not only in his own name, but also in behalf of all 
the others. Precisely this is the reason why, after the fourth 
question, which was formed by the Rabbinic redactor, inquiries 
were once more made as to who was the wisest of them all 
('n,' D'Dn). Both question and answer indicate that it was the 
endeavor of Alexander to learn who among the sages was capable 
of giving the best (or the worst) answer. Support is thus given 
to the assumption of a tradition, as is shown by the Metz Epitome 
(p. 109): 

"Deinde Alexander reliquus qui erat, eum interrogavit, quis 
eorum qui dixerant videretur deterrime respondisse. simul 
interdixit, ne quid gratiae causa iudicaret. et ille, cum nollet 
suo iudicio quemquam perire, dixit alium alio deterrime respon- 
disse. Alexander dixit: 'Vide sis', inquit, 'omnes (ne) emoriantur 
et tu princeps, qui tam male iudicasti'. Indorum princeps: 
'At', inquit, 'Alexander, non est regium mentiri.. .'. hos ubi 
Alexander audivit, sapientes esse existimans vestimenta dari ac 
missos fieri iussit." 

4. This leads to the question whether or not anything can be 
ascertained with regard to the source supposed to underlie the 
Alexander traditions in Tamid. 

It is a well established fact, easily deduced from Talmudic 
sources, that throughout the first centuries C. E. Pehlevi was the 
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[7] INDIAN GYMNOSOPHISTS IN HEBREW TRADITION 53 

official and administrative language acknowledged all over 
Babylonia. As, in addition to this, it is a Pehlevi version of the 
Alexander-romance that is known to underlie the Syriac text 
of this epic,8 the assumption of a Pehlevi source for the document 
under consideration is almost certain to suggest itself. The 
sequence of the Alexander traditions in Tamid 32a-b can only 
corroborate such an assumption. 

A) The dialogue with the Elders of the South (corresponding 
to Pseudo-Callisthenes III, 6) is followed by: 

B) Alexander's journey to Africa: "He spoke to them [viz. 
to the Elders]: I will go to Africa. And they said to him: 'Thou 
canst not go there, for dark mountains lie between. He spoke 
to them: I cannot help going there, this is why I ask you what 
I am to do. They said to him: Provide Libyan asses that are 
able to go in the dark, and fetch tangled ropes, and bind them 
fast on this side (where the dark begins), and on thy arrival at 
Africa, thou shalt hold fast to them [viz. to those ropes], and thou 
shalt come [back safe and sound from there].9 

The content of this legend corresponds to Pseudo-Callisthenes 
II, 39. 

8 E. A. W. Budge, The History of Alexander the Great, being the Syriac ver- 
sion of the Pseudo-Callisthenes, Cambridge, 1889, p. 92 ff.: "Then Alexander 
asked one: Have ye no graves here? Which men are the more numerous? 
Those that are dead or those that are alive? Which is the mightier, death or 
life? Which is the older, the earth or the sea? Which is the most wicked of all 
living things? What is kingdom? Which existed first, night or day? Who is 
he whom we cannot deceive by lying? Which limbs are better, those on the 
left side, or those on the right?" See the note of Felix Perles, MGWJ 76 (1932), 
p. 290 f. 

9 This is also the way Ariadne, the daughter of King Minos of Crete, helps 
Theseus to escape from the Labyrinth. In the Talmud, people are often re- 
ported to have been saved by means of a rope, cf. I. N. Epstein, "Stricke und 
Leinen", MGWJ 65 (1921), p. 357 ff. With regard to the preceding mention 
of dark mountains, this passage is particularly remarkable from the escha- 
tological viewpoint, too, inasmuch as it was the belief of Mandaeans that the 
way to the Abode of Light passed by a rope-bridge. Furthermore, the Moun- 
tains of Gloom are referred to at the end of the fourth Perek of Tamid in con- 
nection with Purgatory. 
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C) The encounter with the Libyan Amazons: 
"He came to a town where only women were living."? He made 
up his mind to wage war upon them. [But] they spoke to him: 
'If thou killest us, people will accuse thee of murdering women; 
if we kill thee, people will say: Behold a king that was overcome 
by women'. And he said to them: 'Bring me some bread'. And 
they brought him golden bread on a table of gold. And he spoke 
to them: Do people [here] eat bread of gold? They retorted 
upon him: 'If thy desire be for ordinary bread, couldst thou not 

get it in thine own country without coming hither?', When 
leaving, he wrote on the gate of the town: I, Alexander, have 
been a fool, until I came to Africa, the Country of Women, and 
was instructed by women." 

This tradition likewise corresponds to Ps. Call. III, 25. Com- 
pare: "If we [viz. the Amazons] overcome our enemies, an igno- 
minious name will stay with them for ever; but if they succeed 
in conquering us, they will have vanquished women alone. Take 
care, Alexander, lest this occur to you as well". 

D) Alexander at the gate of Paradise,12 = Pseudo-Callisthenes 
II, 39. The sequence of these legends is thus seen to correspond 
to Pseudo-Callisthenes III, 6; II, 39; III, 25; II, 39. Now, the 
one variety of the Alexander-romance, to which the Syriac ver- 
sion also is known to belong, inserts in III, 17 fragments from 
II, 36-40. It thus might be assumed that the legends in Tamid 
are closely akin to one of the sources of that variety, namely to 
a Pehlevi version of the Alexander-romance, one of those that 
underlie the Syriac romance. Such an assertion would be un- 
tenable, however, in view of the fact that these Alexander legends 
were originally handed down in Palestinian Aramaic.13 

IO tinno connotes a town or a district in general. According to S. Klein. 
MGWJ 61 (1917), p. 221 f., a district belonging to Yabne is here alluded to, 
For a different interpretation, see J. Press, MGWJ 74 (1930), p. 221 f. 

I" Felix Perles suggests the substitution of n'ptn for n',pvn, see MGWJ 76 

(1932), p. 298 ff. This emendation seems to be unjustified. 
12 Comp. Wilhelm Hertz, Gesammelte Abhandlungen, Stuttgart, 1905, and 

Israel Friedlaender, Die Chadirlegende und der Alexanderroman, 1913. 
13 Comp. C. Levias, A Grammar of Babylonian Aramaic, New York, 1930, 

p. 18; A Brody, Der Mischnatraktat Tamid, Uppsala, 1936, p. 3. This is also 
the opinion of Dr. Arthur Spanier (formerly of Berlin, Germany) expressed in 

a letter to me in 1939. 
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On the ground of the obvious idea that, after the continuous 
Sacrifice had ceased to exist, there was virtually no further need 
for discussing Tamid, the assumption might have gained a footing 
in Jewish tradition that the Babylonian Gemara to the Mishna 
Tamid was of Palestinian origin. This may be true so far as the 
textual transmission of the Alexander legends is concerned. As 
for the rest of the Gemara to this treatise, Abraham Weiss'4 
has provided full evidence of its Babylonian-Amoraic origin on 
the ground of a comprehensive literary and formal analysis 
without referring expressly to the Alexander legends. Though 
these latter belong to the so-called older tradition, which is 
particularly reliable and can be tested in the case of Alexander's 
colloquy with the Elders of the South, the rest of the legends 
might nonetheless possibly represent a secondary, subsequent 
interpolation, derived from older sources. Such an assumption 
would undoubtedly be erroneous, as we are cognizant of the 
peculiar nature of the dialogue, simply "learned" by the Gemara 
as something already extant. In view of the indubitably very 
early redaction of the treatise, the legends must from the very 
outset have belonged to its genuine constituent elements. At the 
end of the fourth Perek, in which they are contained, the second 
legend (see supra B) is referred to:I5 :n re,m: n, 5 , 1:n mn 
-vn n, ,nnm5 w,i y;pin (Tamid 32b). 

Furthermore, we must take issue with Israel LUvi's assertion 
(REJ II, 1881, p. 294 note): "Ce morceau ne se rattache en rien 
a ce qui precede . . . On peut expliquer la presence de ce passage 
en cet endroit: le Talmud aime terminer chaque traite de la 
Guemara par des paroles de Agada". Within the fourth perek, 

14 Abraham Weiss, "Die Herkunft und Entstehung des Talmudtraktats 
Tamid", MGWJ 1939, so far unpublished. The editors of this periodical were 
kind enough to permit me the use of the proof-sheets of this valuable paper 
(in July 1939). 

Is Out of the 9 quotations ascribed by the Babli to Tanna debe Eliyahu, 
seven occur as early as the tenth century, in the Seder Eliyahu Rabba, ed. 
Friedmann, Vienna, 1902. There is no literal parallel, however, to the passage 
under consideration. In any event, the coincidence of the Cynic legends with 
the Tanna, whose basic script has been influenced by Cynic doctrines, is highly 
remarkable. See also I. Heinemann, Philons griechische und juedische Bildung, 
Breslau, 1932, p. 147. 
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these legends are an excellent fit to the rest, if we take into con- 
sideration the well-known cursory principles of incorporation of 
such Haggadic passages within the Gemara. After the Gemara 
has expounded the Mishna word, Dn'm nirn nrvw 1r, a deduction 
from Num. 28, 3 follows, to the effect that the place where the 
daily sacrifice is to be offered both in the morning and in the 
evening must be opposite the sun. R. Asheri6 has recognized in 
this feature a link with the Alexander tradition. The proof of the 
correctness of the answer of the Elders to the first question is 
furnished by the Gemara by means of the solstitial point.17 
Apart from this, other parallels can easily be drawn between the 
Alexander legends and the preceding Gemara. The tables of gold, 
mentioned in the headline (Sugia) just preceding the Mishna 
mentioned above: ... inn Tny3 'mDl nnr w ar n lnm, are flanked 
by that referred to in the third legend (see supra C): irn"t ora) 
K:,nn fcmnK J1, Kn7 rM n, (Tamid 32a.) 

II. 

1. The Hellenistic nature of the Alexander legends in Tamid 
is unmistakable. They contain typical features of the so called 
Greek foundation legends (Gruendungslegenden).I8 Certain ele- 
ments of this literary species are still to be recognized, e. g. the 
items regarding the single stations of Alexander's journey. Of 
outstanding importance is the note that, after his encounter with 
the Amazons [cf. supra, I, 4, C] Alexander erected a column with 
the hardly complimentary inscription :'186 'ow Wn DrnrTiiv 'i 

w, i n ,ly I n ,n 'vn 'p'n, n,rp, i,inbi nn ry. The erection of 
columns and similar memorials constitutes one of the common- 
places of antique ethnographic literature. Strabo (III c. 171) 
points out that the erection of columns provided with inscrip- 
tions had been an old custom with conquerors. The self-judgment 
of Alexander reminds one of the Haggada. The Midrash is 

16 It D: ;h nymp WDWV --T-" wWo. 

'7 Cf. S. J. L. Rapoport, Erech Millin I, Prague, 1842, p. 69, on the right: 
... .i . m m ru7- zn?i Cy nt r l9'D -nn ... wwn :X: M nt ly. 

i8 See Hans Lewy, MGWJ 77 (1933), p. 86 f. 
I8a An inscription ascribed to the Roman Emperor Diocletian begins likewise 

... m. DM',ip'1" iin; see Yer. Aboda Zarah 1.4, 39d, lines 18-21. 
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known to apply to monarchs now and again either the epithet 
mrW or the intensified form Wiyr mtDlo "a fool, such as there 
can exist only one in the world."'9 

On the whole, no good light is thrown upon Alexander in 
Tamid. Whereas, in general, rabbinic literature is used to depict 
him as the universal king par excellence, entreated by the nations 
of the earth to be their arbiter, he must put up with some af- 
fronts that are humiliating for a king. Across the Mountains 
of Darkness lvmn ,nn (cf. supra I, 4 B, and infra III), he must 
suffer to be driven on asses, which in those days must have en- 
joyed much the same reputation as they now do in our own time. 
The point is that the parallel tradition of Pseudo-Callisthenes 
is careful to mention horses. As there was a strong belief in the 
Hellenistic world (cf. Tacitus, Historiae V, 3-4) that the Jews 
had been guided in the desert by wild asses to the fresh-water 
springs that saved them from starvation, it is highly probable 
that there was a purpose in choosing asses as Alexander's friends, 
namely that of mitigating the acrimony of that former reproach. 

2. A rabbinic flourish of Tannaitic origin is the transformation 
of the horses into "Libyan asses", incidentally, known to the 
Jews of those days as tenacious and reliable amblers (see B. 
Shabbath 51b).20 In connection with those "Libyan asses", there 
exists an interesting proverb, mentioned by the Talmud Yeru- 
shalmi2i in a form somewhat different from what the older version 
carried: nmmn~ n n,rrn , , i. e. "The ass's foal overthrew the 
candlestick" - whereas the Babli22 offers the more archaic 

'9 I. Ziegler, Die Koenigsgleichnisse des Midrasch, Breslau, 1903, contains 
no pertinent material. 

20 Samuel Krauss, Griechische und Lateinische Lehnwoerter im Talmud II, 
Berlin, 1899, p. 306 ff. and idem, Archaeologie II, Leipzig, 1911, p. 117 f. 
suggests reading "Lycaonian" instead of "Libyan". 

21 Yoma I, 1 ed. Krotoschin, f. 38 c, with regard to reports concerning the 
venality of a High Priest at the time of the Second Temple. One man sent 
through his son lDz ln,pinnli 0D mn n&DD u w mn', 'nv, another man, however, 
likewise sent through his son exactly the same amount, but in r;,t. This was 
to lead to the above mentioned proverb (lniD). 

22 Shabbath 116b; cf. J. Klausner, Yeshu haNozri, Jerusalem, 5682, p. 37 ff., 
failed to note the parallel in the Yerushalmi, nor did he pay attention to the 
proverbial nature of the passage in point. Shabb. 116 is illustrated by Matth. 
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Aramaic formulation: in6 m=ui wnion KlK, i. e. "An ass came and 
overturned the lamp". The tradition of the Yerushalmi shows 
to a certain extent that this word must have been looked upon 
as current enough to permit a gradual variation between the 
older nion and the younger n'D. But, from the angle of chro- 
nology, the relation between the two versions of the proverb is 
precisely the opposite one. The Babli considers it necessary to 
interpret the proverb anew, as its meaning seems to have been 
no longer plain. The idea was to illustrate the corruptibility of 
man through the power of gold. It is true that the Greek romance 
likewise transplants Alexander to the Realm of Darkness. And 
yet the tradition, according to which Alexander is carried by the 
^-n=a ,n9n ,lmO 1 ,nTn to the lmn nmi, parodies the proverb, "The 
ass has overthrown the candlestick", as the ass must find its 
way about in the dark, even as gold enthralls the heart of man 
and exerts an influence over his decisions. Not until we pay due 
attention to this proverb, do we realize why these Libyan asses 
were chosen to pave the way through the dark for Alexander. 
Much as the Amazons showed Alexander the futility of human 
greed for gold in a very illuminating way, by offering him bread 
made out of gold, which is, of course, inedible (see supra I, 5 C); 
much as, for this very purpose, the King of Kazia bade give him 
meat and cocks of gold for his meal (see infra, III), to show that 
sheer greed for gold and power underlay Alexander's campaigns 
and exhibitions - even so rabbinic tradition has recast and 
amplified the material that was at its disposal by linking it with 
the proverb, so as to stress, in its turn, that the reason for Alexan- 
der's conquests was insatiable greed for gold alone. 

3. The end of the dialogue with the Elders of the South is 
likewise indicative of its Hellenistic origin. According to the 
more archaic transmission of the dialogue (see supra Plutarch I, 1 
and Metz Epitome I, 3), the king presented the Gymnosophists 

5.17 and Strack-Billerbeck, Kommentar zum Neuen Testament aus Talmud 
und Midrasch I, Munich, 1922, p. 241 ff. The opinion voiced by the latter 
author, to the effect that the proverb transmitted by Shabbath hfas only 
"subsequently" assumed its proverbial character, is, of course, untenable for 
the reasons we have stated supra. Further aspects are discussed by R. Eisler 
in Gaster Anniversary Volume, London, 1936, p. 137 ff. 
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with vestimenta, whereas Tamid reports that Alexander had them 
attire themselves in purple garments and put on chains round 
their necks. There may be some doubt as to whether or not the 
form of the text has been influenced by Dan. 5.7 (see supra I, 2). 
After having interpreted the scripture on the wall, Daniel is 
clothed by Belshazzar in keeping with his promise in purple 
apparel (Dan. 5, 16) and is given a necklace of gold (Dan. 5.29). 
Now, both happened to be attributes of Hellenistic principality.23 
According to 1 Esdras (Vulgate 3.6 ff.),24 the three bodyguards 
of Darius agree in their match that "the one shall attire himself 
in purple apparel and wear a necklace" whose word will turn out 
to be wisest of all. Antiochus Epiphanes bade Andronicus, the 
murderer of the High Priest Onias III., take off his purple gar- 
ments and other adornments before the execution (II Macc. 
4.38). The Hasmonaean Jonathan was permitted by Antio- 
chus VI to wear purple garments and a buckle of gold (I Macc. 
11, 58). The same privilege was granted to his brother and suc- 
cessor Simon by Demetrius II Nicator (I Macc. 14, 44). 

4. The Haggadic transmission of a subject that, from the 
point of view of its content, has little, if anything at all, to do 
with Talmudic problems, as is the case with the Alexander 
legends in Tamid, is understandable only in the light of the 
assumption of a definite aetiology. The scope and character of 
these legends can not be supposed to be exclusively that of 
Haggadic ornaments. This is clearly demonstrated by the 
unmistakable moral and ethical tendency of the stories, selected 
out of a huge number of anecdotes dealing with the King of the 
Macedonians and known to have enjoyed a great vogue among 
the people of that time. Nor can it be mere accident that fore- 
most among these segregated stories is Alexander's dialogue with 
the Jewish Elders of the South, i. e., in reality, with the Indian 
philosophers, if one may trust the non-Jewish transmission of 
the colloquy. There existed in antiquity a wide-spread, learned 

23 See E. Bikerman, Institutions des Seleucides, Paris, 1938, p. 42-44, who has 
omitted to mention the passages from Daniel. 

24 See in the Septuagint: I Esdras. According to S. S. Tedesche, A critical 
edition of I Esdras, New York, 1928, the match of the pages seems to go back 
to a Hebrew-Aramaic original. 
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legend of Hellenistic origin, to the effect that the Jews were "the 
offspring of Indian philosophers". 

The Cypriote Clearchus of Soloi reports in his book on Sleep 
an encounter of his teacher Aristotle with a Jew: "The man was 
a Jew of Coele-Syria. These people are descended from the 
Indian philosophers. The philosophers, they say, are in India 
called Calani, in Syria by the territorial name of Jews".23 An 
attempt to give the etymology of kalanoi is made by Plutarch 

(Alex. 65)26, when he speaks of Calanus and Dandamis, two 
members of a sect of Gymnosophists; Alexander's envoy was 
received by Calanus very harshly and insolently, whereas Dan- 
damis was gentler and uttered only these words: "Why did 
Alexander make such a long journey hither?" According to the 
Talmudic tradition (see supra I, 4 C), the Amazons put the same 

question, when asking Alexander whether he had not had bread 
enough in his own country and thus was compelled to leave and 
come to their land. According to Plutarch (65), the real name 
of Calanus was Sphines, but, because he greeted those whom he 
met with kale, the Indian word of salution (instead of the Greek 
chaire "be cheerful"), the Greek called him Calanus. This 
Calanus and the gymnosophists alike are also known to Philo. 
In his book Quod omnis probus liber sit (14) he quotes the gym- 
nosophists as corroborating the correctness of the Stoic doctrine 
of the freedom of the sages, and among the people living this 

way he does not fail to mention Calanus.27 

25 Josephus, Contra Apionem I, 22, ed. Thackeray I, 179 p. 235. This pas- 
sage is discussed at full length by Hans Lewy, "Aristotle and the Jewish Sage 
according to Clearchus of Soli", The Harvard Theological Review vol. XXXI 
(1938) p. 205 ff. He identifies the Jew of Aristotle with the magician of Proclus 
by way of a close analysis of this literary species, the Jews thus being seen to 
assume the part of the magicians. 

26 This etymology is shown to be erroneous, by W. Kroll, Realencyclopaedie 
der dassischen Altertumswissenschaft, Neue Bearbeitung, Halbband 20, 1, 
Stuttgart, 1919, column 1544 s. v. Kalanos. 

27 This corresponds to the first letter of the Gymnosophists to Alexander 
in Pseudo-Callisthenes III, 5. For further details, see R. Fick, "Der indische 
Weise Kalanos und sein Flammentod", in: Nachrichten von der Gesellschaft der 
Wissenschaften zu Goettingen, phil.-histor. Klasse, Fachgruppe III, 1938. 

[14] 60 AVALI,ACH 



[15] INDIAN GYMNOSOPHISTS IN HEBREW TRADITION 61 

We shall now attempt to establish the origin of the Alexander 
traditions in Tamid in connection with the legend of the Indian 
origin of the Jews as spread in Greek antiquarian literature.28 
In order to do this, we must first consider some other aspects.29 

5. In the discussion between the cultured Greek and the 
barbarians, the evidence of the high antiquity of a nation 
belonged to the commonplaces of ancient ethnography. The 
Jewish Hellenists were eager to prove their alleged kinship with 
the Hellenes, their higher antiquity as well as their priority 
in the fields proper of Greek culture, philosophy and legislation 
(cf. Josephus, Contra Apionem, II, 15). Hellenistic legends rooted 
in popular traditions added to these trends. A decree of the 
Pergamenians (Josephus, Ant. XIV, 247 ff.) declaring the Jews 
and the High Priest Hyrcanus worthy of their particular friend- 
ship is thus seen to be motived by the traditional friendly rela- 
tions between both nations since the days of Abraham!30 Par- 
ticular emphasis should be laid on the assertion of the Macca- 
baean Jonathan (understandable only against the political back- 
ground of the Hasmonean epoch) concerning the alleged brother- 
hood of Jews and Spartans, believed by the older literature both 
to descend from the same ancestor - Abraham (I Macc. 
12.6 ff.).31 

In the eyes of Aristotle and of his disciples Theophrastus and 
Clearchus the Jews represent a nation of philosophers and are 

28 It is important to note that the colloquy of Alexander with the Gym- 
nosophists in Sepher Toldoth Alexander (contained in the Kobez al Yad of the 
Mekize Nirdamim, Berlin II, (1886), p. 34 f.) as well as in the interpolated 
Alexandreis of the Hebrew Josippon (ed. D. Guenzburg, column 98 f.) go back 
to a common source and can be ultimately retraced to the transmission of the 
so-called Historia de Preliis Alexandri. Comp. below ? V, under C. 

29 For a deeper apprehension of these issues, it will be helpful to consult the 
following books: Th. Reinach, Textes d'auteurs grecs et romains relatifs au 
Judaisme, 1895; E. Schuerer, Geschichte des juedischen Volkes im Zeitalter 
Jesu Christi III, 4. Auflage, 1909; I. Heinemanns article "Antisemitism" in 
Kroll-Wissowa, Realencyclopaedie der classischen Altertumswissenschaft, Supple- 
ment V. 

30 The origin of this fiction is illustrated by Ed. Meyer, Ursprung und 
Anfaenge des Christentums III (1923), 651. 

31 The background of this alleged kinship is disclosed by Ed. Meyer, op. 
cit. II (1921), p. 36 f. [Cf. also Ginzberg, Legends, V, 266.] 
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the descendants of Indian philosophers. Megasthenes, believed 
to have lived ca. 300 B. C., likewise mentions the close kinship 
between Greek philosophy and that of Brahmans and Jews. 
Hermippus Callimachius (third century B. C.) even goes as far 
as to suggest that part of what Pythagoras is reported to have 
postulated may have been borrowed from Jews and Thracians. 

Aristobulus of Alexandria (second century B. C.) surmises 
that recourse may have been had by the philosophers Pythagoras, 
Socrates, and Plato, as well as by the poets Homer and Hesiod, 
to the Pentateuch. The so-called Jewish Sibyl (III. 419 ff.) 
even accuses Homer of plagiarism. In the eyes of Philo, there 
can be no doubt as to the fact that Moses is the father of Greek 
philosophy and culture. It is here we can best list the Aristeas 
Epistle and the Wisdom of Solomon as apologiae of Jewish wis- 
dom. 

This brief survey shows immediately that the theory of the 
Indian descent of the Jews goes back to the fourth century B. C., 
i. e. to a pre-Maccabaean time, thus representing an indubitably 
independent element of Hellenistic ethnography. Now we are 
in a better position to determine the kernel of the traditions 
concerning Alexander the Great as fixed in Tamid, and to classify 
these legends from the historical viewpoint. 

6. The Talmudic Alexander legends as contained in the treatise 
Tamid, constitute remnants of Jewish political propaganda of 
Hellenistic origin. The very selection of characteristic pieces 
from such well-known and wide-spread material as these legends 
undoubtedly are served to give Hellenistic society an ample 
opportunity to form an independent idea as to the contested 
antiquity of the Jewish nation on the ground of motives belong- 
ing to its own cultural sphere. Only if their propaganda was 
based on Hellenistic material could the Jews hope to be readily 
and attentively listened to by their Hellenistic surrounding. If 
the propaganda aimed at by the legends had been a merely 
domestic one, the subject would have turned out to be quite 
inadequate. Why should they have chosen a metaphorical form 
to veil their agitation pro domo? In contrast to this, the selec- 
tion of a subject common to the whole of the Greek cultural 
domain becomes perfectly understandable, if we admit that the 
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purpose was to approach non-Jews in a Jewish matter. Taking 
the primeval Greek tradition of the Indian origin of the Jewish 
nation of philosophers as a point of departure, they fight their 
adversaries who deny the antiquity of the Jews, by presenting 
a dialogue between Alexander the Great and their ancestors, 
the Indian gymnosophists. Precisely because the argumentation 
adopted was that of the adversary, this latter could - at least, 
theoretically - only recognize the high antiquity and outstand- 
ing wisdom of the Jewish nation. 

Incredulity as to the antiquity of the Jewish nation could 
have originated during the epoch of Jewish Hellenism particularly 
in the Hasmonean epoch. At that time, it could have served as 
a valuable argument in the campaign of political agitation 
launched by the Seleucid party against the Jews, in connection 
with the reproach of an illegitimate conquest of Palestine.32 
If this assumption is correct, it constitutes but a link in the long 
chain of the manifold calumnies against the Jews, then revived, 
concerning their rapacity and lack of sociability, their descent 
from expelled Egyptian lepers, their worship of asses and the 
alleged ritual slayings.33 The Syrian political propaganda availed 
itself of all these arguments to defame the Jewish nation and 
bring it into disrepute within the Hellenistic world.34 

III. 

ALEXANDER AND KING KAZIA 

Other reminiscences of Alexander's meeting with the Indian 
Gymnosophists are to be found in the following legend handed 
down in Yer. Baba Mesia' II 6, 8c: 

"Alexander of Macedon visited King Kazia. The latter showed 
him much gold and silver. Alexander said to him: 'I do not 
need your gold and silver. I came only because I wished to see 
your method [I',DDr l= Trpats], how you act and how you dis- 

32 Cf. Hans Lewy, "Ein Rechtsstreit um den Boden Palaestinas im Alter. 
tum", MGWJ 77 (1933). 

33 See E. Bickermann, "Ritualmord und Eselskult. Ein Beitrag zur Ge- 
schichte der antiken Publizistik. MGWJ 71 (1927). 

34 Cf. E. Bickermann, Der Gott der Maccabaeer, Berlin, 1937, p. 21 if. 
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pense justice. While he was arguing with him, a man came 
with a complaint against his neighbor who had sold him an 
unploughed field, and in digging it the buyer happened to find 
a treasure of denars [in a dunghill]. The buyer argued: I bought 
[the field and] the dunghill [in it], but I did not buy the treasure. 
The seller maintained: I sold [the field and] the dunghill and all 
it contained [nirt na n'mr 5m ~nSp'p]. While both were discus- 
sing the problem, the king said to one of them, 'Have you a son?' 
'Yes', he replied. Then he asked the other, 'Have you a daugh- 
ter?' 'Yes', he said. Said the king to both: 'Then marry them 
and let the treasure belong to both.' Alexander laughed [at the 
king's decision] and the king asked him, 'Why are you laughing? 
Have I not judged well? Had this happened among you [in your 
empire], how would you have judged?' Alexander replied, 'We 
should have killed both, and the treasure would have gone to 
the king'. Said the king to Alexander, 'How very fond must 
you be of gold and silver!' He offered Alexander a meal [1=pi, = 

aIpptrov]35 consisting of pieces of gold-meat and of gold-cocks. 
Alexander said to him, 'I do not eat gold.' The king retorted 
upon him, 'May your (lit. "that man's") soul be extinguished 
you do not eat gold? Why, then, are you fond of gold and 
silver?' He asked Alexander, 'Does the sun shine in your coun- 
try?' [towW 1p'5y win] He replied, 'It does'. [He asked Alexan- 
der], 'Does rain fall in your country?' [nito3 p:'y nrnm] Alexander 
said, 'It does'. After that, the king went on asking, 'Are there 
perhaps small cattle in your country?' [pr'p y n ' 1pm n' t5,n] 
lAlexander] answered, There are. He said to Alexander, 'May 
your soul be extinguished!- 'You do not live by your own 
merit, but by the merit of small cattle' [Tym nlvt- m m l'n lnm n,5 

p,ppn], as it is written [rnxrn]: 'Man and beast Thou preservest. 
O Lord' [Ps. XXXVI, 7]." 

As Israel Levi thought this account might be of Jewish origin36 
and even Joseph Klausner did not hesitate to assert that its 

35 This passage has been overlooked by both G. Dalman, Grammatik des 
juedisch-palaestinischen Aramaeisch, Leipzig, 1905, p. 186 and S. Kraus, 
Griechische und lateinische Lehnwoerter im Talmud II, Berlin, 1899, p. 128. 

36 Israel Levi, "La Legende d'Alexandre dans le Talmud et le Midrash," 
REJ VII (1883), p. 88: "Ce recit... parait d'origine juive"; cf. also JE I, 343: 
This account seems to be of Jewish origin. 
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alleged Greek source could not ever be discovered in Greek 
literature for the simple reason that "it is not in harmony with 
the Greek spirit,"37 our first task must be to examine these as- 
sumptions and try to arrive at a better interpretation. 

It is true that in our Yerushalmi text we failed to discover any 
reference to the Mountains of Darkness (-lwn ,nm) mentioned in 
Tamid 32a. Just the same, there can be no doubt as to its appur- 
tenance to the same traditional source from which the traditions 
in Tamid must be derived. This is shown by the fact that the 
parallel version of the legend, as contained in the Midrash 
Genesis Rabba XXXIII, 1 (whose redaction is admitted to have 
resorted to a different and, now and then, more complete text 
of the Yerushalmi than the one we actually possess today,38 
as well as other parallels contained in the Midrash expressly 
mention these "Mountains of Darkness" ('lwn ,'in), which, 
incidentally, play a very important r61e in later Jewish escha- 
tology.39 Israel Levi's40 contention that the tradition in Genesis 
Rabba must be held more archaic solely on account of the fact 
that the Yerushalmi "a conserve la formule finale: 'car il est 
ecrit' ", is untenable. It requires no detailed demonstration to 
prove that 'n~i on no account admits of such an interpretation; 
all it does is to introduce the scriptural passage. As to the kernel 
of the sources of the legend, it is determined unequivocally by the 
two Greek words41 (see above). 

From the viewpoint of the content, we are in a position to 
distinguish three successive strata within the text of the legend: 

a) Elements of the Alexander legend; 
b) The substratum of a non-Jewish juridical view; 
c) A Tannaitic mashal. 

37 Joseph Klausner, Yeshu haNozri, Jerusalem, 5682, p. 414 note 1 (English 
Translation, New York, 1925, p. 379 f.) '9 b6 .Y,o n'lln' mn1XD n, ... itr qm 
... . -i '311'r nrlin. 

38 Ch. Albeck, nin n,in= wvinn5 Wmn (Berlin, 1931), p. 71: ,vi,i,n rniTnn 
1u,95 'Dvivn'n -nin 1I nnnm nm'-lyi nm1m: nrn '"n : DD : DI ',n. 

39 Cf. Louis Ginzberg, The Legends of the Jews VI, p. 291 note 51, and vol. 
V, p. 19 note 55; in addition to this, see the parallel in vol. IV, p. 149. 

40 REJ VII (1883), p. 88. 
41 Concerning the further occurrence of these two Greek words in rabbinic 

literature, see Samuel Kraus, Lehnwoerter, s. v. 
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a) The introduction and Alexander's remarks upon the value 
of gold and silver are original components of the Alexander 
legend. The same basic tradition must underlie these parts as 
appears in the report of the Gymnosophist Dandamis on the life 
of the Brahmans in Pseudo-Callisthenes III, 11-12. This brief 
treatise has been likewise preserved in a translation into medi- 
aeval Latin.42 The occurrence of a similar tradition in the 
Yerushalmi proves that such short fragments going back to the 
same sources of the Alexander tradition circulated as independent 
writings in Antiquity. Alexander's argument "I came only 
because I wished to see your method (7rpazt s=Dl,mnn), how 
you act and how you dispense justice" is of typical Stoic origin. 
The Stoics' neglect of political and scientific speculation led to 
their admission that the maxims of Stoicism are merely popular 
and exoteric, therefore their demand to judge them from their 
"actual practice. "42a Quis negat illam (viz. virtutem) debere 
profectus suos in opere temptare, nec tantum quid faciendum sit 
cogitare set etiam aliquando manum exercere et ea, quae medi- 
tata sund ad verum perducere" (Seneca, De Tranquillitate Animi 
X.6, 3). "Who will deny that virtue ought to test her progress. 
by open deed, and should not only consider what ought to be 
done, but also at times apply her hand and bring forth into 
reality what she has conceived." Sic imperfectum ac languidum 
bonum est in otium sine actu proiecta virtus numquam id, quod 
didicit ostendens (Seneca, De Otio, VI.2). "So when virtue is 
banished to leisure without action, it is an imperfect and spirit- 
less good, that never brings what it has learned into the open." 

The intrinsic motive of the legend is to show the vanity of 
human longing for gold, a typical commonplace of Alexander 
legends, mentioned also in Tamid 32a (see supra I, 5 C and II, 4). 
Israel Levi's assumption of its lack in Pseudo-Callisthenes "and 

42 Cf. Fr. Pfister, Kleine Texte zum Alexanderroman, in Sammlung vulgaer- 
lateinischer Texte, herausgegeben von W. Heraeus and H. Morf, Heft 4, 
Heidelberg 1910, p. 6 ff. 

42a Cf. A. Kaminka, "Les rapports entre le rabbinisme et la philosophie 
stoicienne," REJ LXXXII, 1926, p. 238, about other parallels to wn;or R5 
IryOn,y 16 np'y. About other Stoic traces see L. Wallach, "The Colloquy of 
Marcus Aurelius with the Patriarch Judah I," JQR. XXXI, January 1941, 
pp. 270 ff. 
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in the reports derived from him" (JE I, 343) is erroneous. The 
motive is presented with particular clarity for instance in the 
corresponding passage of the so-called J 2 saec. XII recension of 
Alexander's Historia de Proeliis,43 written in mediaeval Latin and 
derived from the Latin translation of Pseudo-Callisthenes, com- 
posed by the Neapolitan presbyter Leo, who lived in the tenth 
century.44 Dindimus, the Brahman, is writing to Alexander who 
previously reproached him with the hostile cynic attitude of the 
Brahmans toward cultural life. Here is a characteristic passage: 

"Nam cum tantum inflati sitis de nimia prosperitate quam 
habetis, obliti estis quia ex hominibus estis ... de auro enim 
non fiunt beate anime neque corpora humana exinde satiantur, 
sed magis de hac causa vitiantur. 

Nos autem qui veram humilitatem cognovimus et scimus 
ipsam naturam auri, quando sitimus et imus ad fluvium, ut 
bibamus aquam, ipsum aurum cum pedibus nostris calcamus; 
aurum enim non tollet famem neque sitim, non venit aliqua 
egritudo in aliquem hominem propter aurum, quia si sitierit 
homo et biberit aquam, tollitur ab eo sitis eius; similiter et si 
esurierit et comederit, cessat fames eius. Si igitur de eadem 
natura aurum esset, cum acceperit illud homo, sine dubio ces- 
saret cupiditas illius; si ideo malum est aurum, quia, cum incipit 
illud habere homo, plus augetur cupiditas eius". 

b) The cogent reason for the incorporation of this legend 
within the treatise Baba Mesia' was, of course, the mention of the 
"finding" of a treasure. The question as to who is to be looked 
upon as the rightful owner of the treasure, found by the purchaser 
after the sale of the field, is put into its right setting by being 
envisaged against its proper background, which is a coincidence 
of the Jewish with a non-Jewish juridical view. The very diffi- 

43 "Der altfranzoesische Prosa-Alexanderroman nach der Berliner Bilder- 
handschrift nebst dem lateinischen Original der Historia de Preliis Rezension 
J2", ed. Alfons Hilka, Festschrift fuer Carl Appel zum 17. Mai 1917, (Halle a. 
Saale, 1920), p. 198 f. 

44 Friedrich Pfister, Der Alexanderroman des Archipresbyters Leo, Heidelberg, 
1913, in Sammlung mittellateinischer Texte, herausgegeben von A. Hilka, 
Heft VI. I was unable to see the Italian edition: La Vita di Alessandro Magno 
di Leone Arciprete (Analecta Cavensia II), Badia di Cava, 1935. 
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culty that seems to arise in the discussion of the problem as to 
whether the treasure belongs to the purchaser or to the seller is 
further evidence of the fact that the whole motive is of decidedly 
foreign origin. The Talmudic provisions regarding the purchase 
of real estate, which are rooted in the fundamentals of Jewish 
civil law, leave no doubt as to who is to be regarded as the 
legitimate proprietor of the treasure. We lay particular stress 
on the fact that, according to the Jewish conception, not the 
provisions of the right of discovery are decisive as much as the 
regulation of property by civil law. 

The motive of the discovered treasure, which, from this 
legend, was to penetrate into Jewish literature,45 is undoubtedly 
due to the non-Jewish source of the legend. 

The seller's demonstration is provided according to rabbinic 
law. Its argument implies the recognition of the legal ownership 
of the field, to which the predominance over the argument of 
lost property [treasure] is readily conceded. The view of the 
seller: 'field' (Sbpin), 'dunghill' (np,p), 'and all its contents are 
sold' (n,'rt rn nw'r iDl) follows in its form from the statement of 
Mishnah Baba Bathra IV, 8, to the effect that "if a man sells a 
field, he [automatically] includes the stones which are used in it 
[for making a fence] .... but he does not include stones lying 
in the field to no particular purpose .... In case he uses the 
words 'it [viz. the field] and all its contents', all these [viz. stones, 
etc.] are sold together with it (1'if n on inmv ,n ~i [rrmn] tq,n 

1'm=DD). 
According to the buyer's opinion, buying a field means acquir- 

ing just what one has in mind to purchase, whereas in the seller's 
view, the sale of the field necessarily includes also all those items 
that are connected with the field, regardless of whether or not 
these items happen to be known to either seller or buyer at the 
moment of the purchase. The opinion of the buyer is com- 
paratively akin to the Graeco-Egyptian law, which provides for 

45 Cf. Louis Ginzberg, The Legends of the Jews, vol. VI, p. 531 and vol. IV, 
p. 251; also see Matth. 13.14 and the comment upon this passage by Strack- 
Billerbeck, Kommentar zum Neuen Testament aus Talmud und Midrasch I, 
Munich, 1922, p. 674. Cf. also A. Marmorstein, "Das Motiv vom veruntreuten 
Depositum," MGWJ 78, 1934, pp. 183 ff. 
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items not particularized in the contract not to pass for legally 
sold.46 Nor must the hypothesis be discarded that the point of 
view of the buyer implies the recognition of a rabbinic principle 
mentioned in Baba Bathra 61b: 'If a man sells his property to 
another, he should insert the following words in the deed: 'I 
have not reserved anything from this transfer for myself' (~b 
mD 'i p l'7 '1'3Tm n,n,"t). Furthermore, it is said: 'The buyer 
ought to have inserted those words in the text of the deed; if he 
did not, we are free to assume that he did reserve something.' 
Details of this demonstration do not immediately concern the 
present problem. 

In contrast to the view of the seller, the argument of the trea- 
sure having been discovered in the field after the sale is more 
essential in the opinion of the buyer. In this respect, the buyer's 
opinion corresponds to the one expressed in a Greek formula 
belonging to the oldest Hellenic law: 'Do not take up what you 
have not laid down', quoted by Plato (Leg. XI, 913 A-D) in 
connection with a treasure: ". . . Let us mention the treasure: 
[I mean] the one which a man who happens not to be one of my 
parents has laid by in store for himself and his family. May I 
never pray to the Gods that I should find it, nor, if I do chance 
to find it, may I move it, nor may I ever tell of it to the sooth- 
sayers, who are certain to advise me to take up what has been 
laid down in the ground ..... The rule 'Thou shalt not move 
the immovable' is fairly applicable to many cases; and the case 
in point is one of them. And men also should believe the stories 
about these matters - how such conduct may turn out to be 
injurious to their prospective children. But if it so happens that 
a man, proving to be both regardless of getting children and 
negligent of the legislation, takes up the treasure [without the 
previous consent of the proprietor], which neither he himself nor 
any of his forefathers has deposited, and thus breaks an extremely 
fair law, and that most single-minded decree of the noble man 
[Solon] who said "Do not take up what you have not laid down" 
- the man who thus despises these two lawgivers and takes up 

46 Some more details are contained in A. Gulak, Das Urkundenwesen im 
Talmud im Lichte der griechisch-aegyptischen Papyri, Jerusalem, 1935, p. 96. 
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what he has not laid down himself (which need not be a small 
thing, but can as well sometimes represent a vast amount of 
riches) - what penalty should such a man suffer? Heaven 
knows what it should be, at the hands of the gods; but the man 
who first notices an occurence of this kind shall report it ...... 
And if the informer be a free man, he shall win a reputation for 
virtue; but if he should fail to inform (the others), his will be a 
reputation for vice." 

This evidence requires no further explanation. It is clear that 
the buyer in the legend personifies the Greek conception of the 
discovery of a treasure, whereas the seller clings to the regula- 
tion of property as fixed by Jewish civil law. The incorporation 
of the legend into the portion of the treatise that deals with 
"findings" shows that the redactor of the treatise is likely to have 
himself adhered to the Greek interpretation. According to the 
Jewish standpoint, it would have been more appropriate to 
incorporate the legend within Baba Bathra. The very fact that, 
in reality, it has been incorporated within this portion of 
Baba Mesia' may serve as further evidence of its non-Jewish 
origin. 

If one keeps in mind that the above mentioned Hellenistic 
formula could not have been unknown to Josephus, the connec- 
tions we have so far tried to establish will stand out in even 
bolder relief. It is true that there was a fundamental coincidence 
between that formula and the Biblical prohibition of an illegit- 
imate appropriation of a discovered treasure, Lev. V.21-23. 
Philo47 makes use of the formula in connection with his doctrine 
of "unwritten law." He thereby might have alluded either to 
the Greek version of the formula, or else to the Biblical prohibi- 
tion. Among legal prescriptions, Josephus, Contra A pionem, 
quotes: 

47 According to J. Bernays, Gesammelte Schriften I, Berlin, 1885, p. 272-74, 
Philo must have regarded this formula as a summary of the commandment 
Deuter. XXII, 1-3. Linguistic and psychological criteria make this inter- 
pretation appear highly improbable. The commandment is expressed in a 
positive form. Being negative, the formula is by far more likely to go back 
to a prohibition. Why should we not surmise that, what Philo had in mind, 
was Lev. V.21-23? 
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II.27, ? 208: 'None should appropriate goods which he has 
not placed on deposit, nor lay hands on any of his 
neighbor's property.' 

11.30, ? 216: 'Laying hands on what one has not deposited 
is one of those crimes that result in punishments.' 

The apologetic character of Josephus' book leaves no doubt 
as to the fact that, what he must have had in mind, was, above 
all, the Hellenistic formula and only concomitantly the passage 
in Lev. V, 21. This connection with the formula escaped the 
attention of modern commentators. Theodore Reinach48 remarks 
upon II, 27: "Quoique confirmee par le ? 216, cette prescription 
est bien singuli&re." Precisely the circumstance that the text 
of Josephus does not coincide literally with Lev. V.21 makes us 
believe that he was thinking, in the first place, of the similar 
Hellenistic formula. Josephus' aim was just to show the Greek 
that the laws of the Jews resembled their own. 

c) The last idea that underlies the legend, namely the alleged 
belief that sinful man is given relief only on behalf of animals, is 
that of a characteristic mashal. 

Close analysis reveals that, in the final part, there is no express 
mention whatsoever of the idea that man is helped for the sake 
of an "animal". This erroneous assumption, based on an inade- 
quate interpretation of the legend, has been repeatedly main- 
tained by Israel L6vi, Joseph Klausner, and Isaac Heinemann.49 

This is the clue to the ideological background of the story: 
In the opinion of the King of Kazia (which the Gemara entirely 
shares), the guiltless man is the very center of the entire creation. 
This idea was clearly expressed by the Tanna Yehoshua ben 
Qarha (believed to have lived in the second century C. E.) in 
Sanh. 108a: "The Holy One, blessed be He, said: 'Did I create 
animals and beasts for aught but man? Now that man has 
sinned, what need have I any longer of those animals and 
beasts?" (,vvy .=rm r,=r= t4 nrm ,onn= ,nwn t1m .InD r'apn 
? n nrn vnm nnmrn ,Hmrn cnsv) This is also why Alexander is asked 

48 Et L. Blum, Flavius Josephe contre Apion, Paris, 1930, p. 118. 
49 I. Heinemann, Philons griechische und juedische Bildung, Breslau, 1932, 

p. 171. 
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whether the sun shines and rain falls in his kingdom, as the 
King of Kazia has not yet adopted the view expressed in Ta'anit 
7a: 'Rain is both for the righteous and the wicked' (p1, oDv,X 
'vyni lv: o,pnti). For those people, however, who, like Alexan- 

der, have a deeper esteem for gold than for their fellowmen 
(although it is for the sake of these fellowmen that the world 
has been created), neither does the sun shine nor does any rain 
fall, in the opinion of the King of Kazia. Immediately, the 
question suggests itself: who, then, are those for whom alone 
both the sun shines and rain falls? The logical construction thus 
postulates a question by no means different from what we read 
in pt'p' : Tn l1V nl3 n "7n. This question, which, if understood 
correctly, can give the clue to the adequate apprehension of the 
whole passage, has been, unfortunately, so far misinterpreted. 
The decisive issue is: what does p,p'l ,:y mean in reality? The 
question as to the existence of "small cattle" in the Empire of 
Alexander (plmn) refers to Israelites: "Perhaps there are also 
some Jews among you?" 

The comparison of Israel with small cattle or with a flock of 
sheep (lqxS) is sufficiently known from the language of the 
prophets [cf., for instance, Ez. cap. 34].49a The Ethiopic Enoch 
(cc. LXXX-XC) even contains an animal Apocalypse symbolic 
of world's history as related by the Bible and entirely based on 
the metaphor Israel = flock. To make clear the equation nrWr = 

tx =p'p' '3, compare what the instructive Midrash Rabbah 
Numbers VIII, 2 (Naso) writes on the esteem and reputation 
proselytes enjoyed among Jews. It contains a simile, God (nrtpn) 
being compared with a King (1'n), the flock (1st) with Israel 
(%1trv,), and the proselyte (.m) with a hart (-'x), which, giving 
up his qualities of a hart, is going to live with the sheep (lt]) of 
the King. The typological nomenclature of this Midrash (small 
cattle - flock - sheep - hart) has a parallel in the following 
passage of the Armenian Testament of Joseph:50 "I saw twelve 

49a Comp. A. Bertholet, Hesekiel, Tuebingen 1936, p. 119 ff. 
so R. H. Charles, Pseudepigrapha, Oxford, 1913, p. 353, chapter 19. M. 

Braun, History and Romance in Graeco-Oriental Literature, Oxford, 1938, 
deals with the Testament of Josephus. Unfortunately, I was unable to see 
this work. 
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harts feeding, and nine of them were scattered; the other three 
were preserved (=Benjamin, Judah and half of Manassah). 
But on the following day, they also were dispersed. And I saw 
the three harts were turning into three lambs ( .... ) and He 
brought them forth to a flourishing and well-watered place... 
And there, they cried unto the Lord until the nine harts came 
up to them, and they became like twelve sheep, and after a 
little while, they began increasing and turned into many flocks." 

This historic-philological comment upon the question is fur- 
thermore corroborated by the traditional conception of the 
passage under study in the Midrashic parallels of the legend. 
Midrash Rabbah Lev. XXVII, 1 (Emor), Pes. de Rab Kahana 
IX, and Midrash Tanhuma VI (Emor) comment upon the 
closing verse taken from the Psalms 'Man and beast Thou pre- 
servest, 0 Lord' (Ps. XXXVI, 7), as though the meaning of 
this passage were 'Thou preservest man, 0 Lord, because of the 
merit of the beast.' Israel says to the Holy One, blessed be He: 
'Sovereign of the Universe, we are but human [viz. sinful] beings; 
save us like the beasts [that cannot be held responsible for their 
crimes], for we are shaped after Thee like a beast.' Philos5 once 
expressed a similar idea: "For, much the same as goatherds, and 
cowherds, and shepherds lead their respective flock of goats, 
and cattle, and sheep, but shepherds cannot care for a drove of 
oxen, even so the aggregate of men, resembling this cattle, stand 
in need of a guide and governor." 

The meaning of the closing verse taken from the Psalms 
hitherto misunderstood, hinges on the hidden sense contained 
in the phrase pp-,p mryn nntm , i. e. "it is for the sake of the 
'flock' "- or, in other words, only for the sake of Israel that 
even as great a man as Alexander and his Empire are alive.52 

5s Quod omnis probus liber sit, V. What Philo (here ? 11 ff.) and Josephus 
write (Bell. Jud. VII, 251 if.) concerning the sages and Calanus, is borrowed 
from contemporary Greek literature on Gymnosophists and Indians. Walter 
Bauer, "Essener" in Realencyclopaedie der classischen Altertumswissenschaft, 
Suppl. IV, Stuttgart, 1924, p. 386-430 analyzes Philo's treatise without giving 
prominence to this feature. 

52 A somewhat similar technique of argumentation, though not quite iden- 
tical so far as the Jewish Law is concerned, is seen to be applied in the Letter 
of Aristeas ? 144: "You must not fall into the degrading idea that it was for 
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The literary appropriateness of the phrase unmistakably points 
to the Stoic topos that "animals were made for the sake of 
men",52a a view already expressed by Aristotle (Politics 1256b): 
"nature has made all the animals for the sake of men." Further- 
more, the historical appropriateness of the inquiry about the 
existence of small cattle, because of the depreciatory expression, 
does not become understandable unless linked with the bull 
(big cattle!) used as symbolic of the sway of Alexander and his 
Seleucid successors; compare what E. Bikerman53 states with 
regard to the coins of Seleukos I, "Les cornes de taureau sont 
donnees comme attribut i l'effigie du roi." This symbolism gave 
rise to the Arabic epithet of Alexander Dhu-l-Qarnain (He of the 
two horns"; Qoran XVIII.82). In the somewhat sarcastic 
polemics, the inquiry serves to express a claim to superiority. 
By this we hope to have found a clue as to the chronological 
localization of the Midrash inasmuch as this claim was a contin- 
uous point in the controversy between Jews and Hellenistic 
Greeks, which points to the Hasmonaean epoch. For even as 
early as the first century C. E. the Midrash hardly would have 
had an adequate historical appropriateness, as by this time the 
original Seleucid Empire no longer existed, and the legend, 
therefore, would have lacked an appropriate historical back- 
ground. 

The legend can on no account be looked upon as an en- 
tirely original literary production. We have attempted to point 
out the separate successive strata to which its multiple con- 
stituents must go back. If the general facts so far established 
with regard to the origin of similar Jewish legends are to be 
accepted, the basic motive directed against the dominion of the 
Seleucids must first have been transmitted orally. This oral 
tradition must then have had so great a vogue as to justify the 
establishment of a written version and its incorporation into the 

the sake of mice and weasels that Moses drew up his laws"; furthermore 
Paul in I. Corinth. IX, 9: 'Is it for the oxen that God careth, or saith He it 
altogether for our sake?' 

52a Compare S. Pease, "Caeli Enarrant," The Harv. Theol. Rev. XXXIV, 
July 1941, pp. 175-177; this Stoic view is definitely of Aristotelian origin. 

s3 E. Bikerman, Institutions des Seleucides, Paris, 193$, p. 283. 
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Jerusalem Talmud. A reliable criterion of an extensive oral 
transmission is the imprecatory formula occurring twice in the 
curse of the legend and referring to Alexander: "May the soul 
of that man be extinguished", which, in one case, happens to be 
introductive of the question as to the existence of small cattle 
in Alexander's Empire. The characteristic of this curse54 is the 
desire for a punishment inflicted on the adversary of the person 
who utters the curse for the wrong he has been perpetrating. 

Our investigation has clearly established the Greek origin of 
the legend and its coincidence, as to content, with the Dandamis 
episode.55 The legend reports the encounter of Alexander the 
Great with an Indian king Kazia.55a The name of this king is 
either that of an historical Indian sovereign (though we cannot 
furnish, at present, any data that would corroborate such an 
assumption), or else, it is the name of an Indian town. The 
etymologies suggested by the Midrash and pointing to a deriva- 
tion from yp are, of course, untenable and of no scholarly value 
whatsoever. 

54 Cf. J. Z. Lauterbach, "The Belief in the Power of Word," HUCA 1939, 
p. 300. The Talmudic curse-formulas should be compared with the well- 
known Coptic curse texts of the time of the late Roman Empire. Cf. also 
Gudmund Bjoerck, Der Fluch des Christen Sabinus, Papyrus Upsaliensis 8, 
Uppsala, 1938. 

55 See supra, II, 4. 
55a The conclusion (see above) that the talmudic Alexander story is con- 

nected with one of the Dandamis traditions is now confirmed. There exists 
a medieval Latin version of the talmudic story in which Didymus, the 
prince of the Brahmans, appears as a judge. It is contained as an interpolation 
in the XIIIth century manuscript of the Chronicon Sancti Huberti Angagi- 
nensis (Monumenta Germaniae, Scriptores, VIII, p. 599, 27). This medieval 
Latin version of the story is taken from the Dicta philosophorum ed. Salvatore 
de Renzi, Collectio Salernitana, III, 1854, pp. 68 ff. . These Dicta represent 
the Latin translation of the Arabic History of Alexander the Great by Mubas- 
sir ibn Fatik (died 1053/54); see Bruno Meissner, "Mubassirs Ahbar el Isken- 
der," ZDMG. XLIX, 1895; on p. 6161f. a translation of the Arabic version of the 
story. A medieval English version of an excerpt from Mubassir's history of 
Alexander by Lord Anthony Woodville Rivers, who was beheaded in 1483 
under the reign of Richard III, is contained in W. W. Skeat, The Wars of 
Alexander, 1886. See now Friedrich Pfister, "Eine orientalische Alexander- 
geschichte in Mittelenglischer Prosabearbeitung," Englische Studien, Zeit- 
schrift fuer Englische Philologie, LXXIV, Leipzig, 1940, pp. 19-26. 
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IV. 

ALEXANDER'S CONVERSATION WITH FICTITIOUS JEWISH 
ELDERS AND THE LETTER OF ARISTEAS 

So far, no attention has been paid to the coincidence of the 
Letter of Aristeas,56 written by a Hellenistic Jew for the purpose 
of propaganda, with the tenth question in the colloquy of 
Alexander with the Indian Gymnosophists. The table-talks 
Ptolemy II was said to have had with those seventy-two trans- 
lators to whom we supposedly owe the Greek Bible contain in 
one particular passage an amazing parallel to 
of our colloquy. Compare:57 

The Letter of Aristeas, 
206. 

The King (...) asked another, 
how he could maintain the 
truth. In reply to the question 
he said, "By recognizing that 
a lie brings great disgrace upon 
all men, and more especially 
upon kings. For since they have 
the power to do whatever they 
wish, why should they resort to 
lies? In addition to this, al- 
ways remember, 0 King, that 
God is a lover of the truth." 

the older version 

Latin Epitome, op. Tamid 32a. 
cit., p. 109. 

0'vpD K3a .4-I .K " 

?rzI D mma ]izn, 

tDu 1 'bt' b6l tzDF 

.313 

Indorum princeps: 
"at," inquit, "Ale- 
xander, non est re- 
gium mentiri." 

The Talmudic version of this passage is particularly remi- 
niscent of the parallel as contained in the Letter of Aristeas - 
more so, indeed, than any other version belonging to the older 
tradition. There is no mention of this passage in Plutarch, which 
is further evidence for our assumption that the Talmudic version 
is older than that of Plutarch and undoubtedly closer to the more 
archaic form of the colloquy as represented by both Papyrus and 
Epitome. Despite the literal coincidence, there can be, obviously, 

s6 English Translation: R. H. Charles, Pseudepigrapha, Oxford, 1913. 
57 Cf. Azariah de Rossi's Hebrew Translation of the Aristeas Epistle, Meor 

Enayim, Second Helek, ed. Vienna, 1829, f. 32a. 
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no question of a borrowing from the Letter. On no account is it 
admissible that a motive of such common interest to the Greek 
as the Alexander legend unquestionably was, should include 
borrowings from a Jewish propaganda writing, all the more so 
as this Jewish document was designed for non-Jewish, i. e. Greek 
readers. What is common to both versions of the passage is the 
talk a non-Jewish king has with Jewish sages. In the letter of 
Aristeas, it is Ptolemy II who asks the Jewish sages questions, 
whereas in the Alexander legend, it is the king of the Macedonians 
who sets about to test the Indian sages. The Talmud identifies 
these Gymnosophists with the Jewish Elders of the South (cf. 
supra I and II). The reason for this is that the former were 
adduced by the Jewish political propaganda of the Hasmonaean 
epoch as an evidence of the contested antiquity of the Jewish 
nation of philosophers (on the ground of the Greek legend attest- 
ing the Indian origin of the Jews). Much the same as the Letter 
of Aristeas, these Alexander legends whose remnants are still to 
be found in Tamid 32a, were written for Greek readers, who were 
to be convinced that even an Alexander the Great had to pay 
tribute and to give credit to the wisdom of the ancestors of the 
Jews. 

How, then, have we to account for the coincidence of the 
colloquy with Pseudo-Aristeas, if we do not believe in the proba- 
bility of a direct borrowing? That a king should be ashamed of 
lying, is, of course, a commonplace in numerous classical sources.58 
But Arrian, Anab. Alex. (Praefatio), certainly uses the same 
sources as both Colloquy and Pseudo-Aristeas do, in saying of 
Ptolemy Lagus: "As he was a king himself, falsehood would 
have been more shameful to him than to anyone else." So that 
we may gain a full understanding of this common source, it will 
be useful to discuss the illuminating analysis of Pseudo-Aristeas, 
recently supplied by W. W. Tarn.59 

58 H. G. Meccham, The oldest version of the Bible: Aristeas on its traditional 
origin, London, 1932, p. 308. 

59 W. W. Tarn, The Greeks in Bactria and India, Cambridge, 1938, p. 414- 
436: The Milindapafiha and Pseudo-Aristeas. The only relevant aspect from 
our standpoint is the one concerned with Pseudo-Aristeas and the Alexander- 
questions. 
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According to Tarn, Pseudo-Aristeas cannot have originated 
much earlier than by 100 B. C. One portion of the letter, however, 
seems to proceed from the third century B. C., viz. the questions 
Ptolemy II asked the Jewish Elders, and the answers of these. 
In themselves, these questions cannot be considered propagan- 
distic by origin, as they refer neither to Judaism nor to the 
Jewish nation. These did not, incidentally, interest Ptolemy very 
much. His interest focused upon his own ego and his dominion. 
This is why he is so grateful to the Elders for "teaching me how 
to rule" (? 294). In reality, the questions go back to a peri 
basileias, i. e. "a Treatise on Kingship", whose source will be 
henceforward referred to as "document." The questions must 
have been written at a time when a Ptolemy still had ample 
opportunity of receiving "petitions" personally (? 252), and this 
was undeniably the case in the third century. This was also an 
epoch when every Greek philosopher used to regard it as fashion- 
able to write a treatise on kingship. In the opinion of Tarn 
(op. cit., p. 426), the document must have been written by a 
Hellenized Jew and not by a Greek. We can accept neither this 
assumption nor the reasons adduced for the insertion of the 
questions into the Pseudo-Aristeas. The "document" around 
which Aristeas, as it were, constructed a literary frame, was in 
itself devoid of any propagandistic value, representing just one 
specimen inter multa alia of its literary species. Its usefulness, 
from the point of view of Aristeas, could not have consisted in 
that it probably enjoyed wide publicity among Hellenized Jews. 
For this would imply the assumption that it was the endeavor of 
Aristeas to write for Hellenized Jews, whereas Tarn (op. cit., 424) 
does not hesitate to accede to the (generally accepted) view that 
the letter of Aristeas is "a propaganda-work designed to com- 
mend the Jewish religion to the Greek." If, some pages later 
(p. 428), Tarn tries to characterize the "document" as "vouching 
for good relations between the Jews and the greatest part of the 
Ptolomies," this later statement implicitly contradicts his former 
view to the effect that the "document," considered by itself, 
was devoid of any propagandistic value. There can be, however, 
no doubt that the document was of non-Jewish, of Greek origin 
and it was precisely for this reason utilized by the author of the 
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Letter of Aristeas. This being the case, the author was free to 
say (? 235): "The Jews could outrun the philosophers because 
they took God for their starting point." The author being him- 
self a Jew, had no chance to interest Greeks in a Greek motive, 
unless this Greek motive was presented in a Jewish form and 
against a Jewish background. It is not for nothing that Flavius 
Josephus, who was otherwise inclined to borrow much from 
Pseudo-Aristeas for his own work, does not once mention the 
Questions. He was probably aware of the non-Jewish origin of 
these Questions. In addition to this, it is highly probable that 
in his own time questions of that literary species had already 
become outmoded, or, as Plutarch was to put it at a later date, 
that the Greeks were "once fond of these things, but now they 
are no better than childrens' riddles" (Tarn, op. cit., p. 436). 

The parallels cited from the Questions and from the Colloquy 
show beyond any doubt that all the author of the Questions of 
Ptolemy II did was to follow the tradition of the Alexander 
questions. This must no doubt have been the literary pattern. 
But this involves a further question as to why Aristeas had come 
to choose just that pattern? Tarn has failed to give a satisfactory 
answer to this question (op. cit., p. 431), But it seems to me that 
we have no reason to evade this problem, and have a good 
chance to arrive at its solution, if we are careful to go forward 
step by step. 

a) We recall the existence of a Greek tradition, according 
to which the Jews were the descendants of Indian 
philosophers; 

b) This is why we ventured to explain Alexander's alleged 
colloquy with the Indian Gymnosophists as a fictitious 
talk Alexander had with fictitious Jewish Elders; 

c) Both a) and b) must have been known to the Hellenistic 
Jew believed to have written the Letter of Aristeas for 
the purpose of propaganda, as well as to non-Jewish 
Hellenists; 

d) For this very reason, Aristeas was right in choosing th e 
literary form of the ten Alexander Questions as a pattern 
for the Questions of Ptolemy. 
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The analogy between the Alexander Questions and the Ptolemy 
Questions is too obvious to require further explanation: in both 
cases, the action centers on a sovereign being convinced by 
Jewish Elders of the superiority of Jewish wisdom. In imitating 
the Alexander Questions, Aristeas was independent enough to 
abandon their elementary form, inasmuch as they consisted 
originally of aporiai alone, i. e. of simple questions concerned 
with commonplaces of philosophy and cosmology. There is no 
denying that a few aporiai are still to be found in Aristeas; but, 
by resorting to the "Treatise on Kingship", the author has 
succeeded in securing a higher intellectual level for his Ptolemy 
Questions than the one attained in the Alexander Questions. 

V. 

CONCLUSION 

In the course of the last decades, notable progress has been 
made in scholarly investigation into the vast and linguistically 
intricate problems of the Alexander Romance. The publication 
of reliable texts now enables us to reconstruct with more proba- 
bility the original relation of the sources. It has been our en- 
deavor to clarify the relations between the Talmudic Alexander 
traditions and the Alexander Romance. In the light of these 
studies, previous views as expressed by Azariah de Rossi,60 
S. J. L. Rapoport,6" Israel L6vi,62 Moritz Steinschneider,63 and 
Wilhelm Kroll,64 (the editor of the Greek version of the Alexander 

6o Meor Enayim, Third ffelek, Tenth Perek, ed. Vienna, 1829, f. 85a-86b- 
61 Erech Millin I, Prague, 1842, p. 67, left column - p. 73, right column. 
62 JE I, 343, s. v. Alexander the Great; and in other contributions quoted 

in notes 36 and 64. 
63 Moritz Steinschneider, Die hebraeischen Uebersetzungen des Mittelalters und 

die Juden als Dolmetscher, Berlin, 1893, p. 894-905. 
64 Wilhelm Kroll, "Kallisthenes", contribution to Pauly-Wissowa, Real- 

encyclopaedie der classischen Altertumswissenschaft, Neue Bearbeitung, 20. 
Halbband, Stuttgart, 1920, column 1724. The Life of Alexander referred to 
by Kroll, which has been published by Israel Levi in "Festschrift fuer Stein- 
schneider", Leipzig, 1896, and at a later date re-edited by Gaster in his "Studies 
and Texts", London, 1925-28, II, pp. 814 ff., is of next to no importance for 
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Romance), concerning the part this novel has played in Jewish 
literature, are in need of a thorough revision. 

Our argument provides an opportunity to sketch the three 
distinct varieties of the Alexander legend which appear in Jew- 
ish literature. 

A) The oldest type embraces those legends that fundamen- 
tally show Alexander as the universal sovereign kat exochen. 
The nations of the world appeal to him and entreat him to settle 
their disputes as an arbitrator. It is to a type of this kind that 
can be retraced, for instance, the well-known Baraita in Sanh. 
91a (and its parallels, as well). The origin of this type is to be 
sought in the memory of the great monarch kept alive in the 
minds of the Jewish people. Not only was it kept alive, but, 
with the passing of time, it began to work upon their imagina- 
tion, partly surrounding the person of the Macedonian King 
with mythological splendor, partly linking him by way of curious 
anachronisms with other persons and events that took place at 
a subsequent period. One of these popular developments was 
disclosed by Hans Lewy in the suggestive and illuminating way 
that characterizes the works of this scholar.6s With regard to the 
Baraita contained in Sanh. 91a, he managed to prove that it 
mirrored a reproach voiced by the anti-Jewish Syrian political 
party during the Hasmonaean epoch against the Israelites con- 
cerning the allegedly illegitimate occupation of Palestine. 

B) In contradistinction to the first category, the second 
variety is based on second-hand material and has to be traced 
back to the sources of Pseudo-Callisthenes, i. e. the Greek 
Alexander Romance. It is to this type that must be assigned the 

the history of the Alexander novel. Only the Life of Alexander edited by Israel 
Levi in the Kobez al Yad of the Mekize Nirdamim, II, Berlin, 1886, is of real 
value for our immediate purpose; it has been, however, overlooked by Kroll. 
Kroll's note in column 1725 regarding the Alexander novel inserted into the 
Hebrew Josippon is entirely erroneous. It runs as follows: "The text inserted 
by Joseph ben Gorion at the close of the tenth century into his Jewish history, 
written in Hebrew, represents nothing else but a direct translation of Leo." 
About the real state of affairs see supra, under C. 

65 Hans Lewy, "Ein Rechtsstreit um den Boden Palaestinas im Altertum," 
MGWJ 77 (1933). 
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Alexander legends in Tamid 32 and in Yer. Baba Mesia' II, 6 f. 
8c; the pattern on which these legends were composed according 
to the evidence we hope to have produced, was definitely a 
written one. Those which Tamid includes, represent remains of 
Jewish-Hellenistic propaganda such as is known to have origi- 
nated under the Hasmonaeans, with the purpose of convincing 
the Greek world of the antiquity of the Jewish nation (obdurately 
contested by the adversaries of the Jews). In this connection, 
recourse is had to the legend of the alleged Indian descent of the 
Jews (rooted in the tradition of Greek antiquarian literature). 
This type, consequently, adds the literary evidence to the more 
archaic motive of a universal monarch, a method perfectly in 
harmony with those practised by Hellenistic ethnography. 

Here we must mention another instance of the influence 
exercised by that ethnographic literature, on which Eduard 
Meyer was the first to lay strong emphasis.66 His idea was that 
the description of the Essenes and Therapeutae as given by both 
Philo and Josephus must be interspersed with elements of the 
Alexander legend,67 the first task of the historian thus being to 
segregate these accessory elements so as to arrive at the bare 
facts, at the true historical kernel. There can be no doubt that 
there are striking parallels to the correspondence of the Brahman 
Dandamis with Alexander the Great - a correspondence imbued 
with the spirit of the Cynic school. In this respect, Philo and 
Josephus are certain to have learned much from the older 
Alexander legend, the literary form of which seems to have had 
something very suggestive and impressive about it. We have 
already had occasion to point out that Alexander's colloquy 
with the Indian Gymnosophists did not fail to exert a profound 
influence upon the author of the Letter of Aristeas. 

C) There is, finally, a third group comprising such legends as 
either go back directly to Pseudo-Callisthenes or, at least, to one 
of the translations that are based on his text. 

66 Ed. Meyer, Ursprung und Anfaenge des Christentums, v. II, Berlin, 1921, 
passim. 

67 Walter Bauer, op. cit., (see above note 51), does not mention this important 
link in judging the Essenians and Therapeutae. 
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[37] INDIAN GYMNOSOPHISTS IN HEBREW TRADITION 

A comprehensive inquiry into the manuscript of the version C 
of the Greek novel (which shows a Jewish influence and must 
be attributed to a Jewish redactor) is as yet a desideratum.68 

The Alexander Romance contained in the Hebrew Josippon69 
has been analyzed as to its sources in our critical studies on the 
Hebrew Josippon.70 These contain a reaction to Israel Levi's 
statement (JE I, 343): "A recension [viz. of the romance], the 
origin of which has not yet been clearly ascertained, was surrep- 
titiously included in certain manuscripts of the Josippon." 
Evidence could be produced of the fact that Josippon, in reality, 
contains two different interpolations of the Alexander Romance 
The more recent seems to go back to Abraham Conat, the 
editor of the editio princeps of the Hebrew Josippon, known to 
have been published at Mantua (Italy) before 1480. This inter- 
polation into the original Hebrew Josippon is to be traced back 
to the so-called vers.ion J2, XIIth century, of the Latin Historia 
de Preliis Alexandri and is by no means directly connected with 
the Latin Alexander Romance of Leo, presbyter of Naples 
(tenth century). As for the scope and sources of the older 
Alexander Romance interpolated into the Hebrew Josippon, 
they can be hardly reconstructed until we possess critical studies 
of the Arabic and Hebrew texts of Josippon. 

68 Light on this question is thrown also by Ralph Marcus, "Alexander th 
Great and the Jews," in his edition of Josephus, Antiquities, in the Loeb Class. 
Libr., vol. VI (1937), 512-32. 

69 The editio princeps, edited in Mantua (Italy) before 1480 by Abraham 
Conat, has been reproduced by D. Guenzburg, Berditschew, 1895-1913; see 
pp. 65-113, the Hebrew romances of Alexander the Great. 

70 L. Wallach, "Quellenkritische Studien zum hebraeischen Josippon," 
MGWJ 1938, pp. 190-98; 1939, pp. 133-146 (to appear). 
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